In Islam, the community plays a protective matrix role, and the individual can fulfil himself only by belonging to it, because only the community can provide him his truth and freedom. Outside the community there is only desolation and death. Therefore, the individual has no alternative than to always act in line with the community, any disobedience meaning a break of ties with the immediate and historical reality to which he belongs, such a thing being inconceivable (Cf. Weil, 1984: 145) . Any Muslim's vocation is, therefore, to fully integrate into the community as the community, in turn, tends to perfectly integrate into the cosmic Qur'ran that contains it.
Instead, in the Western-type community, the pre-eminence given to the individual and to his rights tends to blur the antecedence and finality of community in relation to its members, making thus the Islamic model incompatible with the individualistic ideology of the Occident. 2 In this context for the Western world, the freedom of conscience is an element that assigns relativity to the principles which legitimise the idea of community, because it fully grants to the individual the freedom to choose his own ways. Thus, although he may assume the interests of the community, nothing forces him to integrate into it. He is free to choose, on the very basis of his freedom of choice.
This shift of interest from community to individuality and freedom challenged the central place once occupied by religion, pushing it to the outskirts of human life and ensuring that no obstacle stands in the way of freedom whose practice is recognized by right. All these gave rise to an increased indifference towards any transcendental guarantor that could act in a reason-governed neutral space. Thus, the constant pushing of religion to the outskirts of society's concerns leads to a lack of social or public presence of God, and to the transformation of the religious community in a tolerated entity similar to any cultural association, as far as it respects the social law and order.
But a religion that ceases to be the centre of public life inspires no more the society, it tends to become a club and its practice a simple hobby. In the case of Islam, such a situation is impossible to tolerate, because it would mean God's desecration by reducing the Qur'an to the statute of a simple book like many others that offer a view on a Supreme Being who does not decide the destiny of humanity any more, but becomes a simple matter of opinion.
Under the circumstances it becomes clearer that, in our times, the antagonisms that oppose Islam to Christianity seen as the social and cultural matrix of its world are not based on dogmatic topics any more, but they take into account in a larger extent the ethical and moral ones. In extenso, it is about the dichotomy that opposes religion to modernity. While Western Christianity adjusted to modernity reaching even to justify the developments which led to a dissolution of sacred, stating that they were consistent with its essence, Islam accepted modernity only to the extent of this one's capacity to verify the realities stated by the Qur'an.
Thus, if Abrahamic monotheism introduced a new type of relationship between man and God, Christianity implied a split between immanent and transcendent, between the reign of God and the reign of man, which made possible man's communion with God and gave rise to an institution (the Church) directed toward helping people in their personal searches. This structure gave man the possibility to choose either to place himself outside the ecclesiastical institution by establishing a more direct relationship with God or to deny in different degrees the idea of divinity. Using Castoriadis' terminology (1987: 146) we assist therefore to a passage from a world of heteronomy to a world of autonomy, a world where people build their own rules ceasing to attribute their imaginaries to any entity or element outside the social authority. From this point of view, Christianity is "the religion of leaving religion", which means not so much "leaving the religious faith, but leaving a world where religion is the structural element, where it commands the political shape of societies and defines the economy of the social bonds" (Gauchet, 1998: 13) .
Modernity broke the monopoly of final truths, it became a key factor which relativize man's ultimate options. Modernity has thus become both judge of conflicts and obstacle in the way of their degenerating in repetitive skirmishes or in incipient wars, it has become a hallmark in establishing a unique and tolerant relation between the different beliefs about God and man. Modernity brought forward a world where civil society is seen as a possible place for debate on ultimate issues as it lets the individual choose whether to relate to God or deny Him. It is an element that cannot be ignored as it stripped Christianity of its social and doctrinal hegemony and uses a similar strategy with regard to Islam.
However, despite the fact that modernity has made its presence felt in Islam, causing a series of major changes, faced with a world that either it does not understand or does not accept, Islam tends to be close to a sectarian spirit, seeking to desperately cling to the ultimate meanings of the transcendental dimension, almost completely banished by the occidental reason.
And all this, because Islam refuses to dissociate the natural world from the supernatural world. Unlike Christianity, Islam does not believe in the original sin and accepts that man is good, as in the very moment of his creation, and that with God's help, he can defeat evil (human passions and the devil). Islam believes that man must try to enjoy both the natural and supernatural life within the limits prescribed by the Qur'an. But as long as the two dimensions of existence are in conflict, the primacy will be given to the supernatural world. Although it recommends a certain asceticism, consisting of patience during the hardships sent by God, prayer and fasting, Islam is against a pronounced asceticism and pushes to heroic choices only in relation to what it considers as a threat directed against God or against His people. 3 The concern of Islam to remain in tune with the realities of the natural world is manifest as well when promoting the idea of combat. The nationalist principles are recognized as righteous, but they are translated at the level of the entire Islamic community that must expand or at least, must not contract, fighting if necessary. If the social ideal of Islam is based on mutual assistance, hospitality, generosity and fairness among the members of the Islamic community, the moderation of aspirations, the combat and the sacrifice of his own life gives the individual the opportunity to go beyond his own limits.
Still deeply religious, Islam considers the sacred as an essential and absolute value, whose one and only source is God. In this respect, the Qur'an as God's embodiment in the logos, and the Arabic language as the embodied God's garment, motivate, so far, on the one hand, the refusal to widely apply to the Qur'an the research methods of modern historical criticism and, on the other hand, the reluctance toward all things considered capable of distorting God or his message, such as the translation of the Qur'an in the languages of the Muslim peoples and the use of translations or of the Arabic dialects in liturgy.
Although a significant number of Muslims live the idea of God's proximity promoted by the Islamic mysticism, the general feeling is that of respectful reserve towards Him. The believer takes from the cosmic sphere the images that help him talk about God, but images like those present in the Bible that show God as a Father, Pastor or Groom, as well as any reference to human psychology (except in the case of the divine attributes and of the Sufi mystical tradition) are avoided for fear not to "humanize" God, not to impose on him a relation considered contrary to the universal order he established.
The reserve of the Muslims occurs in other areas as well. Thus, they refuse to pronounce themselves on the value of the biblical texts, according to the principle that God knows better what is all about (Allahu a'lam), as mentioned in a Tradition: "Don't approve, nor reject them." The basis of the Muslim's faith is reason or, better said, what reason says about God's oneness and unity in relation to the assertions of the Qur'an and of the Prophet on this matter. Unlike Christianity, where the basis of the relationship with God is the pure faith, unverifiable by human methods, the basic idea expressed in the Qur'an places reason as foundation of faith, in other words, to be confessed, God has to be demonstrated by the continuous monitoring of the Qur'anic "signs", in order to recognize their truthfulness by observing the natural, cosmic signs.
Any vision of life is based on the mode of interpreting the relationship between world, man and God, as full equation of existence 4 , because the reason to be of humanity cannot be found, as an end in itself, within man who is subject to relativity and finity. In the absence of a de facto recognition of his transcendence, man remains only with the arrogance fed on its own affirmation, an arrogance transformed thus into a simple megalomaniac act, as stated by Millán-Puelles (1995) , man becoming the prisoner of his immanent self-sufficiency, produced, in particular, by the modern technological advancements.
Together with the development of science and technology, human relations with God and, hence, with the world have dramatically changed. The lack of a well-defined transcendental feeling inevitably led and leads to important alterations of the relationship with the "other", fact that turns out to have serious consequences for humanity as a whole, modern man becoming more and more the "slave" of his freedom considered the driving force of both individual and collective progress.
Modernity determined the access to the autonomy regarding the religious, philosophical, political, social and individual imperatives. Horatio's sapere aude 5 "Dare to think (for yourself)", used by Immanuel Kant in his famous essay What is Enlightenment (1784) as a premise of argumentation, once unsettling for religions, is the one that allowed them to express their doubts and beliefs. Thus modernity became the background of contact of the more or less totalitarian and universalist potentialities of Christianity and Islam. To violently reject it means to confess an inner closure and the rejection of any attempt to dialogue. The still irresolute relations of Islam with modernity seem to be important for a unique and open relationship with Christianity.
In the light of the recent tendencies of finding a common way of understanding in a "common world", the interfaith meetings that have been taken place after 2007 seem to clarify the western Christianity's positions towards Islam and the world generated by it, and partly the positions of Islam towards Christianity. But this type of contacts, focused on the idea of moderation, tolerance and mutual respect, follow more a religious perspective and have little chance to bring significant changes in the real situation where the social and economic dynamic tends to rapidly change the contemporary world's configuration.
The events that oppose the Occidental and the Islamic worlds deepen a number of dilemmas, fuelling beyond the purely human interests a major confrontation more or less direct between the religious and the secular.
The era of communication and the migration prompted mainly by economic needs delete physical borders and remodel the inner and the outer worlds in this "world as a village" proposed by Marshall MacLuhan (1962), creating a macrocosm in constant motion, where each one seeks to find and to redefine himself either through a distancing from the origins, as it happens in the West, or through a constant return to them, as it happens in Islam.
Under the circumstances the problem is not reducing the antagonisms between Christianity and Islam, as the Western world remains Christian more in name given that Christianity does not represent the ideology of Western culture any more, but trying to reshape the role of religion in an almost completely secularized world.
Immediately after the World War II, many voices spoke about harmony and understanding but in reality these goals remained only figures of speech. Western countries unleashed an increasing individual and collective selfishness, fuelled by the consumerism generated by the economic development whose basic condition it was, doubled by an artificially inflated concept of freedom which emerged as mental attitude. The tacit alliance between permissivism as collective attitude and the relativism generated and crystallized at the beginning of the 20 th century, and spread among all social strata, gave rise to a crisis of convictions and beliefs resulting into a profound crisis of values that has deeply affected the human person. Thus the much proclaimed end of the epoch of the antagonist Weltanschauungen and the so-called sunset of ideologies which followed the Second World War culminating with the collapse of ideologies in Eastern Europe in the '80s, proved to be mere illusions. Although it tried to ascertain the idea of a world deprived of dogmatisms as false generators of conflicts, Occidentalism as central concept, emerged in Western Europe at the end of 19 th century (Bonnett, 2003) and disguised after the war under the global umbrella of a messianic-like liberalism, replaced and perpetrated ancient dichotomies, finding in Islam an almost natural opponent.
Even if there were a number of western authors like Fernando Coronil (1996) who opined that the Muslim world should not regard Occidentalism as a general and generalising pattern generator of polarized concepts about the Western and non-Western cultures and ideologies, the most important approach concerning Occidentalism belongs to a Muslim, the Egyptian leftist scholar Hasan Hanafi, who in his Introduction to the science of Occidentalism considers this concept a new science which he calls "a science of the West" (Kassab, 2010: 170) . For him Occidentalism was a discipline built up in the Third World countries as a completion of the decolonization process. In his opinion, the objective study and understanding of the West was very important in order to identify a clearer feeling regarding an independent Islamic and Arab way. In this respect, modernity understood as Westernisation represented a menace for the Arab and Islamic identity. In the same line, he stressed that the roots of Islamism can be found in the very Occidentalism who constantly generates the counter-reactions of a world engaged in a post-colonial effort to redefine itself:
As the national costume became almost absent [...] reaction to its absence began with the Islamic dress, the beard and the jilbāb 6 as forms of reclaiming Arabo-Islamic identity […] . The more Westernization took hold in lifestyles, the more attachment to national or Islamic dress increased as a reaction against it as has happened in the Islamic revolution in Iran and in the contemporary Islamic groups in Egypt. So did attachment to the Prophet's natural medicine as a reaction against modern medicine, and to Quranic sciences in response to modern sciences. (Hanafi apud Sadiki 2004: 125) Although Lash and others (1995) have tried to dissect the Occidental modernity and to show its internal tensions and diversity in order to counter-balance the influence of this kind of ideas, the general image of Occidentalism is based on stereotypes more or less distorted, some selfcreated and other exaggerated, applied to the Western society. Any attempt to find the similarities that could offer a common ground for an inter-cultural understanding hasn't led so far to a concrete answer as within such an approach there is a vision about the way people define themselves and others based on comparisons. Unfortunately until now the results have always been dialectical, perpetrating a more or less openly expressed mutual denial.
Beyond any scientific approach aimed at understanding contemporary man as individual and as part of his specific cultural pattern, the issues concerning the relations between sacred and profane, between religion and secularism prove themselves extremely complex and unpredictable in the current circumstances, when world speaks, more and more, about peace, freedom, collaboration, integration and globalization. Does the religious dimension represent a plus for these desiderata or is it an obstacle in the way of attaining them? Do these desiderata represent a plus or are they an impediment to the religious dimension as regulator instance of man's relations with the transcendental reality? The secularist offensive which started more than two hundred years ago in the heart of the Christian European culture and civilization and the emergence of the impersonal and distant Architect of the new enlightened world governed by the cold reason of the square and compass, leave still open these interrogations.
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